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Introduction 

NandikeSvarakasika ^ (also called — Adisütrakaéika, ^ Adisütrakarika, 
Nandike$varakarika) is a unique and distinctive text ascribed to Nandike$vara (dates 
unknown). Its uniqueness is at least partly attributable to the ways in which it 
describes series of causal links and relationships between the Sanskrit alphabet and 
stages of cosmic emanation. These stages, described in the text, as a graduated 
unfoldment of categories of existence (tattvas), are synchronised with the letters of the 
Sanskrit alphabet as these have been represented in the well-known Mahesvarani 
siitrani of Panini's Ashtadhyayi (app. 500 BC)', a foundational Sanskrit grammar text. 
The MaheSvarani sütrani, as we may know, group the alphabet into fourteen distinct 
units of vowels and consonants based on their specific and internal consistencies. The 
Nandikesvarakasika (NK), remarkably, conjoins this unique sequence of phonological 
letter-groups with a parallel emanation of sequential fattvas, or categories that are also 
here significantly grouped into units. Perhaps, the intriguing feature of the cosmic 
model or paradigm presented in the Nandike$varaka$ika is a series of complex causal 
correlations between the Sanskrit phonological groups and fattvas which are 
recognized here as emanating or originating from the former into existence. 

Traditionally, the Mahesvarani sütrani have been imbued with metaphysical 
connotations specifically in the context of their sound-symbolism and association with 
Sabdabrahman or Word. However, such a sacred dimension to the letters in the 
Paninian sutras has not been explicated or developed into a full-scale cosmogony in 
any known texts prior to NK. Therefore, we find here a quite early and distinctive 
usage of a 'grammarians' alphabet-system as a means of concrete manifestation of the 
cosmos. Moreover, by establishing such links between the sūtras and cosmogony, 
Nandike$vara seems to have also created new links between the Sanskrit grammar of 
Panini and Saiva Agama traditions. 

In this paper, I present an edition together with English translation of 
Nandike$varaka$ika in its distinct recession. This is a shorter version of this unique 
and historically valuable text. I will try to give an outline of the available to me 
research data regarding NK’s date and place. The text has a historical value because 
traditionally it is considered to be an earliest text describing phonic cosmology.” But 
not only that, it is linked to the traditional grammatical elements. I also intend to 
explore the specific ways in which the author, Nandike$vara, has represented 
relationships between the Paninian groups of letters and groups of tattvas. I will try to 
show how these groups of letters are creative cosmic principles, presided over by 
specific deities, and the ways in which they serve to bring specific levels of existence 
into being. It is my notion that the author may have viewed the Mahesvara sütras, 
which are groups of letters, as creative agencies, because these agencies in fact are 
themselves groups, pairs, or triads that represent inherent aspects such as formless and 
form, consciousness and power, will and knowledge, sovereignty or lordship and 
multiplicity, etc. Instead of singularity, this text explores the universe as 
fundamentally inter-relational. 


Place and Date of Nanadikesvarakasika 


There seems be much ambiguity and uncertainty with regards to the history of 
Nanadike$varaka$sika as a text. We do know that Nandike$vara is a name attributed to 
various authors who wrote on a range of subjects. A grammarian called Nandike$vara 
is mentioned by Ksirasvamin in his commentary on Amarakosa and by Sayana in 
Dhatuvivrtti? In the canon of Jayadrathayamala, a summary of which has been 
presented by Dyzckowski,* Nandinatha is an author of Krodhdnalasamhita. However, 
one may not conclude from this that the Nandinatha of Jayadrathayamala is the author 
of NK. 

As a name, Nandinatha, or Nandike$vara, or simply Nandi, has several 
associations: a deity associated with Siva, a celestial being, a sage or a legendary 
teacher who passed on various branches of Saiva teachings. There are in fact several 
texts where Nandi is mentioned as a legendary teacher. For instance, we know that 
Nandike$vara is purported to be the deity who once transmitted the knowledge of 
Gandharvatantra on earth? According to Brahmayàmalatantra, Nandi was the source 
who first revealed the knowledge of Raurava agama.° Also, Nandinatha is mentioned 
in the canon of Saiva Siddhanta as a recipient of Raurava agama from the Tatpurusa 
face of Sadasiva.’ However, it is unlikely that these legendary authors could be 
identical with our Nandike$vara for several reasons not the least of which is the fact 
that the style and the views reflected in NK are quite unique in themselves. Besides 
this, it is apparent that most of the traditional canons reflected in the mentioned above 
tantras and agamas have little clear historical value. 

At first glance, it may seem strange to note that perhaps our most reliable 
sources of information about the actual history of the text may be some of the Saiva 
myths reflected in NK. For example, we know that there are specific myths 
associating Siva, or Maheévara, in the form of Nataraja with a long-standing 
grammatical tradition in Sanskrit literature. This form of Siva is purported to have 
delivered the Sanskrit alphabet to the world through the siva sutras. The earliest 
instance of the myth of Panini receiving aksrasamamnaya from Mahe$vara occurs in 
the versified Paniniyasikía, a text on phonetics, attributed to Panini himself. 
Moreover, in the commentary of Upamanyu we find it noted that sages Nandikesvara 
and Patafijali also witnessed Siva's dance. Relying on this description, K.C. Pandey 
concludes that Nandike$vara was a contemporary of Pataíijali. He adheres to a 
traditional view that Nandikeávara was a contemporary of both Panini and Pataíijali.? 
However, we know that Panini's contemporaneity with Patafjali is considered to be 
historically improbable by most scholars. Furthermore, the narrative of the dance 
witnesses may be seen as a kind of rhetorical device for giving equal weight to the 
above mentioned teachers (acaryas) rather bearing any kinship to historical facts. 
However, it is interesting that Pandey suggests another ‘evidence’ that NK was known 
to Patafijali. This is the occurrence of the word brahmarasi in Mahabhasya (1.36) and 
Kaiyata glossing the word as brahmatattva. Following Nagesa Batta, Pandey 
concludes that Patafijali hinted at Nandike$vara's brahmatattva or brahmaripa (in the 
other recession) in the fourteenth verse. However, this evidence seems to be 
insufficient to prove that Patafijali based himself on Nandike$vara and not the other 
way around. 

It is perhaps significant that the traditional body of literature of Sanskrit 
grammarians reveals little awareness of NK till much later in its development. It 
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seems that most grammarians preferred to remain either indifferent or were unaware 
of any connection between Siva and the sürras till the time of Haradatta, a South 
Indian commentator of Kasikavrtti.? It is also significant that Haradatta did not quote 
the verse directly from Paniniyasiksa, but from a compilation of traditional verses of 
wisdom." The verse then appears as cited by Srilankan Dharmakirti in his Rüpavatara. 
Deshpande concludes from several fragments of such evidence that the story of Panini 
receiving sutras from Mahe$vara was probably wide spread in southern parts of the 
Indian subcontinent in the 10th century." However, none of the writers who 
mentioned the famed Siva-Panini myth in their works actually referred themselves to 
NK. It is in fact only Nage$a Bhatta, in his Laghusabdendusekhara, who actually notes 
that Siva himself offered the sütras. Nàgesa may have done this on the basis of the 
Püniniyasikía and the Kasika of Nandikeévara.'* Deshpande concludes that: “all 
..factors, and especially the divine origins of Panini’s grammar, are taken up by 
Nage$a and woven into a powerful argument to explain the status and the authority of 
the Sanskrit grammar." According to him, the myth and the verse from NK about 
Nataraja revealing sütras has come to be widely used by traditional grammarians 
from the time of Nage$a. However, the larger body of the text of NK seems to have 
remained outside the context of grammatical literature for it seemingly has little 
validity for grammar. 

The connection of NK with Kashmiri Shaiva tradition shows more textual 
evidences. But these evidences are interpreted differently by researchers. Pandey 
points out to lines similar in NK with Spandakàürika" and with Pratyabhijfiá 
Hrdayam.? He suggests that the NK “...is the earliest voluntaristic philosophy, which 
was developed... by the thinkers of Kashmir ... in the light of monism." He concludes 
about Kashmiri origins of the text as well as about Kashmir Shaivas like 
Abhinavagupta and Kshemaraja drawing from NK. One can also find common with 
KSH terminology and notions such as citkalà (consciousness), being the supreme Lord 
and aham (absolute D. ° Yet, it could be Nandikeávara echoing Ka&miri texts and not 
vice-verse. Moreover, the text seems to be not known to Kashmir Shaivas. Rafaele 
Torella in his interview to Deshpande sheared his impressions about later character of 
the text: "I don't remember seeing any reference to Nandike$vara's Kasika in any 
Kashmir Shaiva texts (even where one might most have expected to find it, like the 
Paratrimsikavivarana or Tantraloka, ch. III)... it is not an old text,.. but a late one 
which rather presupposes the doctrines of the so called ‘Kashmir Shaivism' at a post- 
exegetical stage." Therefore, taking into consideration a striking resemblance of NK 
with some verses from Kashmiri texts, it is more likely to conclude that NK was 
written after Abhinavagupta's time, that is not before the eleventh century CE. 

In his article, Deshpande agues that NK is a later text which could be composed 
in Tamil Nadu after 800 CE." In regard to Southern origins of the text and not 
Kashmirian, Deshpande points out that the first verse of NK mentions Nataraja, whose 
worship was not known in Kashmir, but was spread in Chidambaram region. 
Additionally, Upamanyu mentioned among sages not only Nandike$vara but also 
Patafijali and Vyaghrapad, whose shrines are found in the yard of Nataraja's temple in 
Chidambaram." The story of Patafijali and Vyaghrapad is as early as the earliest 
temple of Siva in Chidambaram founded by Hiranyavarman of the early Pallava 
dynasty.” So, Chidambaram seems to be the most possible place where the Nataraja- 
Panini myth was developed. 


Similar conclusions can be made from the paper by S. Palaniappan available on 
the Indology webpage.” On the basis of the Tamili literary tradition, Palaniappan adds 
that there are certain elements in Tamil mythology that could contribute to the myth of 
Panini and Siva. For example, a cult of Daksinamürti of Madurai created a similar 
myth of Tamil grammar taught by Shiva to Agastya. Then a dance treatise Tamil 
kuutta nUI says that from one side of Siva's drum, Sanskrit letters come and Tamil 
letters come from the other. Interestingly, the story of the Lord Nate$a teaching Panini 
fourteen siitras was already known in the early Chola period of worship of the Lord 
Daksinamirti, whose cult was supported by the Pandyan dynasty. There is a place of 
worship of the Lord Vyakaranadanaperumal called Vyakaranasana-mandapa, a place 
where Siva is believed to have appeared before Panini.^ Palaniappan says that the 
myth of Siva-Panini connection could serve as a political tool to support Shaiva rulers 
of Chidambaram in their political competition with Pandyan rulers of Madurai from 6^ 
to 10" centuries. This is a very possible period when NK could be composed to 
increase the authority of Chidambaram with not less powerful religious figures, cults, 
and doctrines. 

One more evidence of Nandike$vara's connection to Chidambaram comes from 
the Shaiva Siddhanta tradition. Nandike$vara is considered to be a legendary founder 
of some Shaiva Siddhanta schools. Tirumülar, the author of Tirumantiram in the Tamil 
language where much of the Shaiva Siddhanta provisions have been formulated, is 
considered to be a direct disciple of Nandike$vara. In his work, Tirumülar names those 
who received Siva's grace at Chidambaram. Among them are the four kumüras 
beginning with Sanaka, then Panafijali and Vyaghrapada.” Nandikeévara also speaks 
of sages beginning with Sanaka who benefited from the Sivasütras revealed by 
Nataraja. Upamanyu extends this list to Panafijali and Vyaghrapada. So, there is not 
only a claim of succession in lineage, but also the common mythology connected to 
the shrine of Nataraja in Chidambaram which has been employed by the authors from 
this lineage. Goudriaan places Tirumular in the seventh century of CE, on the basis of 
evidences presented by Zvelebil.? This can lead to a conclusion that Nandikesvara was 
either Tirumular's contemporary or lived before him. A further study of references to 
NK and its myths in Tamil sources as well as relations between Tamil Siddhas and 
Kashmir Pandits could reveal more details regarding origins and the role of this text. 


MaheSvarani Sutrani and their role in Nandikesvarakasika: a tantric 
connection? 


An introduction to the māheśvarāni sūtrāni in the Paninian system leads one 
quickly to a recognition and understanding that the unique clustering and arrangement 
of the Sanskrit letters has been designed here to serve a rather precise function. The 
Sanskrit syllabary, as we know, has been reorganised in these well-known süutras and 
placed into discrete units, or groups, according to their phonetic characteristics. For 
example, we find that semivowels are placed together in one group, the nasalised 
letters are in another, aspirated are in yet another group, and so on. It is also quite 
well-known that these groupings carry the possibility for an efficient implementation 
of grammatical rules of Sanskrit as a language. 


For example, in the Paninian system, the grammatical rule 8.4.53 jhalam 
jasSjhasi requires that voiced un-aspirated consonants (jas) replace spirants (jhal) 
occurring before voiced consonants (jhas). Here, jas jhal and jhas are pratyaharas, or 
compressed groups of letters. They are formed with the help of a final extra consonant 
which is a ‘terminal sign’, or a marker, called anubandha. These markers serve as a 
means of formation of a coding system expressed through phonetic keys called 
pratyaharas, or compressed groups of letters. For example, the four siutras - aiun rl 
k eon aiauc - are abbreviated into one pratyahara ‘ac’ where ‘a’ is the initial vowel 
and ‘c’ is the final marker, and the whole pratyahara means ‘all vowels’. Similarly, 
‘jas’ would mean consonants j b g d d where ‘a’ is added for pronunciation purposes 
and in order not to mix the letters with anubandhas. 

In this way, instead of enumerating all the phonemes significant for 
grammatical operations, Panini uses one short key-word. Then, the key-words are used 
to form grammatical rules and technical terms such as ‘aj-anta’ or *hal-anta' (nominal 
stems ending in vowels or ending in consonants). So, in the grammatical context, the 
rearrangement of phonemes and the use of markers are highly valid for they serve to 
form meta-linguistic elements which contribute to efficiency and brevity of the 
grammatical text. Such a system of coding is rational and each symbol has a concrete 
semantic meaning. 

An interesting feature of Nandike$varaka$ika as a text is how such a Paninian 
grammatical-system of grouped letters has been linked here to a seemingly distinct 
system of the categories of cosmic emanation known - mostly in tantric cosmology - as 
tattvas. It is as if the author of this text believed that there was a kind of similarity and 
sympathetic resonance between these two quite different systems - one relating to 
core-rules of Sanskrit grammar as a language and the other to hidden grammatical 
‘rules’ of cosmic manifestation. Both of these systems seem to involve the ability to 
distinguish specific groups or units - letters in one case and fattvas, or categories of 
creation, in the other - based on an inbuilt universal logic, or grammar, if you will. By 
means of such a 'grammar', both language and physical creation gain an internal 
consistency of laws, rules, and regulations from which they emerge and which are 
maintained through countless instances of their application in reality. 

In several systems of tantric metaphysics, phonemic cosmology is an essential 
feature.” The phonemes are perceived as being alive, filled with power, and as sacred 
beings of some kind — deities, in fact. Traditionally, such a sacralization of Sanskrit 
phonemes is rooted in a concept of “sonic power’ (vāc Sakti) wherein each letter of the 
alphabet is synchronized with a vibratory pattern of sound that articulates a particular 
aspect of reality into existence.” In this context of creative power, the phonemes 
acquire a very specific meaning which is not the same as linguistic, or semantic, 
meaning. The attribution of meaning to the Sanskrit alphabet there depends on 
religiously constructed representational power of sound. A reference point of each 
letter then, becomes a stage, or a station in the process of unfoldment of a hierarchical 
cosmos. Therefore, in order to explain and to understand the sacredness of phonemes 
and their meaning, each phoneme ought to be seen in a cosmological context. Each 
part of the Sanskrit alphabet here becomes more like a symbolic sign endowed with 
creative or destructive power and serves a cosmological function within the tantric 
paradigm. 

Andre Padoux, who has written extensively on tantric cosmology and the 
concept of speech or ‘vdc’, describes the latter as a ‘creatrix’ and “a symbol of 
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...Godhead... the force that creates, maintains, and upholds the universe.” In his 


seminal work, ‘V4ac:.. in selected Hindu Tantras’, Padoux shows how this concept of 
‘vac’ or ‘Word’ is expressed in tantric systems at two overlapping levels - as a cosmic 


manifestation and as a human act of speech: 

All... developments of the Word... occur homologously within man or the 
cosmos...Thus...the creative act (is) an utterance which is a human act...reversing the 
order (we) see in this act nothing but the reproduction at the human level of an 
archetypal, divine act or process... the universe emerges within divine consciousness, 
through... stages or levels of speech...the categories...of the cosmic manifestation arise 
concurrently with the Sanskrit phonemes (varna) arranged in their grammatical order, 
while grammar — as well as traditional phonetics - will serve to account for the 
cosmology.” 


The Sanskrit phonemes, or varnas, represent sound-elements which constitute 
the world of expressed objective forms (vācya) including all the basic elements and 
categories of creation from the mahabhutas to the tattvas of human senses (indriyas) 
and inner mental organs (antahkarana). The grammatical units of speech, in this view, 
are transformed into symbols that express a functional cosmology. Such a tantric 
approach to the letters of the Sanskrit alphabet is somehow similar to mantras, 
especially bija mantras, which do not have semantic meaning and are called as non- 
linguistic, but which are meaningful because they serve the purpose of mapping and 
representing an emergent universe. 

If we keep to this perspective, then it is logical that a text like the NK could 
find deeper correlations between the grammatology of the Mahesvara sütras and their 
cosmological role as creative matrices of a manifesting universe. To articulate this 
deeper dimension and function of Mahesvara sütras and to distinguish it from the 
purely grammatical level of language, Nandike$vara says that anubandhas are for 
grammatical use only while the letters have deeper esoteric meanings beyond this.?? 

Nandike$vara's unique methodology of this sacred dimension seems to be in a 
functional complementarity to the existing arrangement and grouping of the Sanskrit 
letters as we find them in the Mahesvara sütras. A remarkable feature here is that the 
cosmological grammar of emanating levels of being — tattvas - appears altogether in 
concert with the linguistic component and its 'grammar'. He emphasizes the 
importance of grouping of individual letters and syllables into units, or sūtras, where 
each element in a unit is inseparably related to the others. Here, a sutra, as a composite 
of letters, represents a complete stage in the creation. This may be because the creative 
agencies — sounds or letters as deities - and the constituent elements of the universe 
emanating from them are envisioned to appear entirely in, and as, groups or units. 

Both sütras and the cosmological categories are found grouped in pairs, triads, 
in units of five and even in units of eight. Just as in the sütras, where the letters in 
each group have common features, so also apparently do the tattvas. The relationships 
between the elements in one unit can be of different kinds but are always close and 
inseparable so that one cannot exist without the others. Within the groups of letters - 
especially at the level of vowel-units - there tends to be an inherent or inbuilt polarity 
of pairs between each creative agency, or deity. So, for example, the first group of 
letters - *aiun' - is presided over by Brahma who signifies the a-kara principle which 
is formless and constitutive of pure awareness or pure knowledge (jfíanamatram, 
citkala). This ‘alpha’ deity is coupled with the next letter of the group - ‘i’ - that is 
female and signifies the pure energy of will or desire (iccha Sakti). Their togetherness, 


or androgyny, is expressed through the third letter of the group - u-kara - which is 
expressed in the form of Visnu, the *Pervader'. 

This tendency to represent an inherent gender-based polarity within each group 
of letters and within their representative deity persists like a strain throughout the text 
and is repeated in different ways in each successive sūtra. Within the groups of letters, 
consisting of even more than two, we notice that this polarity of gender between letters 
may somehow be critical to the morphology of the cosmic creative process. Each 
created unit seems to have two aspects: a pure awareness factor, or cognitive factor, 
which tends to be masculine in nature and a corresponding dynamic movement 
towards proliferation, multiplicity, and objectivity that is somehow feminine. 

Such repeated polarities indicate that both aspects are constitutive to the very 
order of creation. On the one hand, creation may be viewed in purely process terms, 
implying dynamic change and movement from a subtle state to increasingly gross and 
fragmented levels of being. On the other hand, the creative agency somehow exceeds 
and transcends the frontiers of the created world, and may be described as a 
"substance of substances", implying statism and inherent existence from its own side 
(svabhava). Therefore, there is a polarity between two forms that a deity assumes: 
Brahma and Maya, Puruśa and Prakrti, Mesvara and Mahe$vari. These two poles have 
a strong tantric resonance and remind a play of creation through the exchange between 
Siva and Sakti. These two aspects are always conjoined and explicitly recognised in 
the texts as inseparable from each other. 

An even more interesting feature of NK is the element of causal relationship 
introduced in the text as a link between the two corresponding 'grammars' - of 
language and of cosmic manifestation through tattvas. We note that a kind of primacy 
seems to be given here to the former as effective cause, source, and origin, of the 
latter. The letters are somehow viewed as inherently potent and imbued with power - 
in fact, they possess creative agency (karanatva) to sound the entire world into being. 
As creators, or cosmic actors, the letters are in themselves full-fledged sacred deities 
with names like Brahma, Mahe$vara and Visnu. The letters represent or express the 
deities and their causal functions. In order to underline causative powers of the letters, 
Upamanyu, the commentator of Nandike$vara, gives an example of the letter ‘e’ 
which purportedly derives from a combination of letters ‘a’ and ‘i’. According to his 
reading of the Nandike$vara text, the letters in the very first sūtra, ‘have causative 
power to produce other letters’. Similarly, these first letters, known as Brahma and his 
power of will (iccha Sakti), operate through distinct stages of manifestation of the 
cosmos originating the succeeding stages of enfoldment of the universe. 

One must note at this point, that as we follow the text through its intricate 
patterns of sound, their deities, and the issuing cosmic tattvas, there persists a pattern 
of continuity between the two operative systems — of language with its core-rules of 
grammar and categories of cosmic emanation. Both share seeming similarities in 
activities, functions, or traits and are continuously interwoven with each other. One of 
the distinct ways to identify letters as deities or tattvas is to involve verbal or phonetic 
similarities between two systems. For example, the words agra (first) and aksara 
(imperishable) traditionally characterise the Absolute, or Brahma. The word agra is 
also a characteristic of the letter ‘a’ and the word aksara means ‘a letter’ in Sanskrit. 
Similarities in words characterising two entities here lead to identification of the letter 
‘a’ with the Absolute. Even more interesting feature is establishing links based on 
similarity in one letter. As in case of the sutra ‘kapay’, the letter ‘pa’ represents 


purusa, or the letter ‘sa’ represents sattva in the sūtra ‘Sasasar’. Here, it seems that the 
meaning of the word emerges from the initial syllable the word. Such attribution of 
meaning to sounds echoes traditional tantric views that constituent syllables or sounds 
of a word somehow possess lexical meaning which contributes to the meaning of the 
whole word.? By means of identification of syllables with words, it seems these 
syllables become identified with categories and things those words denote. Thus, 
connections between letters and words bring the alphabet into the realm of 
metaphysics. 

To sum up, the Mahesvara sutras in NK depart from its purely grammatical 
functions and appear to be a symbolic system with references which can be interpreted 
only through other texts. Passages similar to NK or with some dissimilarites or 
passeges extending topics touched in this text are found in other tantric texts which 
reveal symbolism of each word employed in the NK. The association of letters with 
deities and their creative powers is a typical feature of tantric traditions based on the 
fundamental notion of the creative power of sound. However, through the text of 
Nandike$vara itself, one can notice specific ways of reasoning to connect grammatical 
sutras and tantric metaphysics. The author and his later commentator Upamanyu 
establish links by means of traditional methods, which basically employ similarities 
specifically found here between sūtras and cosmological models. The linking methods 
include verbal similarities and other similarities in features and functions such as 
grouping into units, polarisation, causality, or possibility of compression into 
pratyaharas. In this way, Mahesvara sitras in particular and grammar in general are 
brought into the realm of sacred cosmology and represent cosmic creative powers. 
Such sacralization does not effect implementation of the si#tras in grammatical rules, 
but is supposed to reveal a metaphisical layer of the human sounds from advatistic 
tantric perspective. A phoneme here is the underlying structure and animating power 
of both, the language and the universe. It represents that level where a sound generates 
not only words, but also what those words denote, or tattvas in our case. That is why 
grasp and understanding of creative powers of tantra as phonemes grouped into sütras, 
reflecting upon it leads to elimination of seeming differentiations between part and 
whole, subject and object, word and meaning, signifier and signified, cause and effect 
and ultimately individual modality and its divine source. 


Sources 


The text of NK together with Upamanyu’s tika (also called Tattvavimarsint) 
presented here is based on two manuscripts of Nepalese provenance. The manuscripts are 
probably either copies of each other or they have one common source because they 
represent one version of the text with practically no discrepancies in readings as well as 
there are many shared errors. Collation with the published editions of NK by N. C. 
Vedantatirtha'^ and by K.S. Balasubramani?' has revealed that the Mss represent a distinct 
line of transmission of the text. Variant readings in the NK verses tend to prove that the 
Mss's readings could exist in certain versions of the text. One of the deviations of the 
Nepalese manuscripts is that they include only fifteen verses out of twenty seven in the 
main text, but most of the other twelve verses appear as a part of the commentary. 
Practically all the verses have variant readings some of which occur uniquely only in the 
Mss. The manuscripts also depart from the editions in a way that the commentary is shorter 
and the sentences seem to be rearranged, omitted, or truncated. The titles of texts cited in 
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the Mss appear differently, or partially, or are missing altogether. These could indicate that 
the Mss belong to later stages of transmission based on the original, more complete text. 
Therefore, I used Vedantatirtha's version (V) as an aid to establish possibly original 
readings and adopt them in cases where both Mss have errors. I have not intended to 
produce a critical edition, but some editorial work was necessary to make the text coherent 
for further translation. The text of the Mss is clear and close enough to V to adapt some of 
its readings which possibly reflect earlier source Mss. I attempted to represent faithfully 
the Mss's version. Therefore, I preferred the Mss's readings unless they are unacceptable. 
Substantive corrections and emendations made on the basis of Vedantatirtha's version as 
well as variant readings in the NK verses have been documented in the footnotes. 
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andhakáranirodhatvàt gurur ity abhidhiyate| 
Translation: The syllable gu signifies darkness, ru - what restrains it. He who restrains darkness of 
ignorance is known as guru. 
3 Nandikesvara-kasika: with the commentary of Upamanyu. Edited by Narendra Chandra Vedantatirtha. 
Calcutta: Metropolitan Printing & Publishing House, 1937. 


?' Nandike$vara-káéikà: with the commentary of Upamanyu. Edited by K.S. Balasubramanian. Chennai: 
Kuppuswami Sastri Research Center, 2009. 
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Nandikesvarakasika 


§riganesaya namah!| 

namah Sivaya devaya sarvajiiaparamatmane?| 
yasyonmesanimesabhyam vyaktavyaktam idam jagatl|1|| 
Srigurum srikumarafi ca? Saivatattvavisaradam| 
pranamya nandikesadisivabhaktan* muhur muhuh||2| 
karikam? adisütranam? nandikesakrtam subham | 
lokopakarinim divyam vyakaromi yathamatil|3|| 


Homage to Gane$a! 

1. Homage to Siva, the God, the omniscient supreme Self by whose 
expansion and contraction (or opening and closing the eyes) this universe becomes 
manifest and unmanifest. 

2,3. Repeatedly offering obeisances to the holy teacher who is proficient in 
Saivatattva (Siva’s true essence), to the holy Kumaras, and to the devotees of Siva 
beginning with Nandikesa, I am writing to the best of my understanding about an 
auspicious, helpful for the mankind, and wonderful explanation of the original 
aphorisms (sutras) composed by NandikeSa. 


nrttavasane’ natarajaraja nanada dhakkam navapaficavaram| 
uddharttukamah sanakadisiddhan etad vimarSe Sivasitrajalamlll|| 


1. At the end of the dance, the king Nataraja sounded dhakka (or damaru 
- Siva’s two-sided drum) nine and five times. While explaining? this 
net of siva-sütras, I (Nandike$vara) wish to elevate? Sanaka and the 
other realised beings (siddhas)^. 


! A: éridugdhavinayakaya namah || 

? V: sarvajfiaya mahatmane 

3 V: gurum sivam kumarañ ca 

* V: nandikeéadin sivabhaktan 

? V: kasikam 

° B: adisütrasya 

? V: nrtyavasane 

š vimarse (in the locative case, singular, masculine adverbial noun from mrs 6P) literally means ‘within 
discussion, examination, explanation'. The translation here is based on the gloss in the commentary 
"vimarse sphutikaromi" - vimarse means ‘I explain’. Also, the commentator explains that vimarse here 
is for metrical purposes: vimarse iti chandasam bodhyam. 

? uddharttukamah is considered to be of obscure origin. It is a bhahuvrihi samása = ud-hartum kamah 

yasya sah (he, whose desire is to elevate) where ‘m’ of tumun affix in hartum is deleted according to 

Kasikavrtti | 6.1.144: samastate vikalpena  makàralopo vidhityate| lumped | ava$yamah | krtye 

tumkamamanasor api| 

10 The four realised beings are four Kumaras, sons of Brahma born out of his mind - Sanaka, Sanatana, 
Sanandana and Sanatkumara. 
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iha sakalalokanayakah paramasivah sanaka-sanandana-sanatkumara-''-patafijali- 
vyaghrapada-vasisthadin uddharttukamo dhakkaninadavyajena 
caturdaéasütratattvam upadidesa| tadanu te munindravaryas cirakalam asritanam 
asmakam caturdaSasitratmakam tattvam upadidiksuh iti] asya sütrajalasya tattvartham 
nandike$o janatiti tam pranamya prstavantas tesam capa dasa ari Aspe ta tattvam 
sütranàm upadestum icchann idam acaksat| nrttavasane" iti | aham iti Sesah | 
natarajaraja ity anena mangaladini darsitani | natarajaraja iti viávavilasavaicitrya"- 
camatkarapravinatvat| svatmatattvam  vagadyagocaram iti jhapanartham 
dhakkaninadavyajena sanakadin uddharttukamah navapaficavaram caturda$avaram 
svantaragatam atmatattvam prakatayitum dhakkaninadam tad-"* 
udbhütavarnnatmakam!| jalam atirahasyam etat Sivasiitrajalam vimar$e sphutikaromity 
arthah| tatradyena sütrena savarnavananàm samastabhuvananafi ca samudbhavam 
svatmatattvam —— upadistam|l| ^ akaro brahmeti atra  sarvatra sutresu 
anyavarnacaturda$akam dhatvartham|? anyavarnajalam éabda iti| tathoktam indrena|| 
antyavarnasamudbhütà dhatavah parikirttita itil 


Here, ParamaSiva (the supreme Lord), the ruler of the entire world taught the 
essence of the fourteen sütras for elevation of [sages] Sanaka Sanandana Sanatkumara 
Patafijali Vyaghrapada Vasistha and others by artifice of striking the drum. After that, 
these chosen ones among great sages [thought]: “Among us who have taken refuge [in 
Paramaé$iva], Nandikesa wants to teach the truth contained in the fourteen sütras for a 
long time [and] he knows the true meaning of his (Siva’s) net of sütras," [so] offering 
obeisance they asked him [to teach]. Desiring to teach the essence of those sitras, he 
explained it in the form of the fourteen verses. nrttavasane (at termination of dance), 
aham (I) is to be supplied [to complete the sense], [and] natarajaraja (the king 
Nataraja) - these are words which show pure auspiciousness and alike. natardjardja is 
[called so] because of [his] expertise in diverse [creative] pleasures of manifestation of 
the world. Since the essence of his own nature is an adobe of speech etc., so, in order 
to bring to light his own internal essential nature, [there came] a sound of the drum 
consisting of letters produced from that [sound]. The artifice of sounding the drum 
nine and five times, i.e. fourteen times, served to inform [and] emancipate Sanaka and 
others. jalam (net) means the most secret [thing], etat (this) indicates the net of 
Sivasitras, and vimarse means ‘I give an explanation’. There (in this text), the origin 
and the essence of nature of homogeneous letters and all worlds are described by the 
first sūtra. The letter ‘a’ is Brahma. Here in all sitras, the arrangement of other letters 
into fourteen [groups] has the purpose [to form] dhatu (grammatical roots). Another 
net of letters is a word. In this respect, it is said by Indra:'° “dhdtus are proclaimed to 
be produced from other letters". 


! V: includes nandikesa in the list. 

? A.B: nrttavasana 

3 A,B: -vaicitya- 

^ B: tatad- 

'S This line resembles a part of verse 2 in V: sr wd WAY arate! 


wag WIRE WIRTSSTETHRgGTII Q I 


Translation: Here in all the sütras, the fourteen final letters are taught to achieve desired efficiency of 
Panini's etc. [grammar] in [conveying] the meaning of dhdtus (verbal roots). 
1 Indra is possibly a grammarian mentioned in Panini's Astsdhyayi. 
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akaro brahmarüpah syàn nirgunah sarvavastusu| 

citkalim im" samaéritya jagadrüpah un 1$varah|2|? 

2. The letter ‘a’ is a form of Brahma devoid of qualities (nirguna) 
[present] in all things. Resorting to citkala (an aspect of cit, or 
consciousness) [denoted by] ‘im’, [he becomes] I$vara, the Lord in the 
form of the universe, [denoted by] ‘un’. 


ah parame$varah im mayam” āśritya uh"? vyapakah parah asit| a-brahma ity atra asad 
và idam agra asit?! sa brahma agra aksaratmaka asit| tato vai sad ajayata?" | aksarat 
sakalagunam asid ity arthah| aksaranam akaro asmiti ca? 
akarah sarvavarnagryah prakasah paramah sivah™| 
adyam antyena samyogad aham ity eva jayatel|”> 
adir antyena saheteti adir akarah| antyo hakarah| akaradihakaranta varnah samabhavat| 
sarvam paratmakam sarvajíiasvamatram idam jagat| 
jfíaptya garbhavasajatma”’ madhyama vak samirità?|| iti? 


‘a’, or Parame$vara, resorting to ‘i’, or Maya (power of delusion), became then an 
omnipresent ‘u’. Here, (the expression) ‘a - Brahma’ means that ‘in the beginning of 
this [creation], there was only asat (non-existence)’. That Brahma, imperishable” by 


U B: citkalabhih; V: citkamam im 
5 Verse 3 in V. 
? emend. V: mayam; A,B: moghàm. moghdm (useless, false) is an adjective which has no noun to 


qualify in the sentence. It is possible that ma@yam was corrupted into mogham because q is often 


confused in the manuscripts with Ñ and "HT differs from 4T by one stroke only. 


? emend. A,B: u 
?! Taittiriya Upaniéad 2.7.1 
? emend. A,B: sadajayata 
25 Bhagavad Gita 10.33 
24 V: parameévarah. 
25 Verse 4 in V. pddas ab occur in Sanketapaddhati. 
?6 emend. garbhavasajatma; V: virbhavam asadya; B: garbhavam aša[tm/?]a; A: garbhava[s/t]ajatma 
°7 A: tam rita 
28 These lines resemble pddas ab and d in verse 5 and pddas cd in verse 6 of Nandike$vara in V: 
wd wer qd sume suu 
WANT VIR MAA WIS sq: WT 


aa AEAT TAT GT AAT qq: | 
JAAA TTUTHT Ae GAT AAT Weil 


Translation: 
5. In the very beginning, this entire world was pure cognition consisting entirely of the pard (the 
highest) [level of speech]. The pasyanti (i.e. seeing speech) [level of speech] emerged from cognition 
[and] then became known as madhyamd (the middle) [level of] speech. 
6. Then in the mouth, in visuddha cakra, it (speech) is considered as vaikhari. Having come close to 
the state of manifestation, it is thought of as madhyama [level of] speech. 

? The words agra and aksara refer to both Brahma and the letter ‘a’. Brahma is the first, or eldest 
(agra), among gods and he is an imperishable (aksara) spirit. The letter ’a’, in its turn, comes first 


14 


nature was in the beginning. Afterwards, sat (existence) emerged. It means that the 
immanent aspect? emerged from the imperishable (or transcendent). So also: “Among 
letters, I am the letter a". 

The letter ‘a’, the first among all other letters, is the light (prakasa), the 
supreme Siva. So, aham (I) is born from the union of the initial [letter ‘a’] with the 
last [letter ‘ha’]. 

[If we apply the rule] adir antyena sahetà," then the first letter is ‘a’, the last 
letter is ‘ha’. The letters beginning with ‘a’ and ending with ‘ha’ appeared together. 

This world is nothing but the omniscient self, the supreme self of all. By [the 
power] of cognition the unborn self free from birth [becomes] an uttered middle [level 
of] speech (madhyama vak). 


sarvavastusu parapa$yantimadhyamavaikhary?-adisu im citkalam āśrityety atra 
gayatri th tam padminim iti] atra sütre īkāras tu noktah ikarasyaiva prakatitam?| atra 
varnasambhavakale aiurl iti varnapaficakam eva sarvesam ekonapaficasadaksaranam 
bhütapaficakanam paficavarganàm ^ kramena  yonih|  hrasvadirghabhedat 
dvividhokarasyaiva sarvasvatantrata| tathà ca uktam| 
akaram sannidhikrtya jagatam karanatvatah| 
ikarah sarvavarnanam Saktitvat karanam matam 
jagat srastum abhüd vaficha® yada hy asit tadabhavat| 
kamabijam iti prahur munayo vedaparagah||*° 


34l 


sarvavastusu (in all existing things) means ‘at para, pasyanti, madhyama, and 
vaikhari levels of speech’. [The expression] im citkalam asritya (resorting to ‘i’ which 
is an aspect of consciousness) denotes here Gayatri [while] ‘zh’ [is identified with] her 


e= 


lotus. However, the letter ‘7’ is not mentioned here in the sūtra. There is only an 
evidence of the letter ‘i’. Here, when ‘a’, ‘i’, w, ‘r’, and T were brought together, 
these five letters one by one became a source of five classes of consonants [each 
consisting] of five elements [in which] the entire alphabet of fifty one letters [is 
arranged]. There are two kinds of letter ‘u’ because [it is] subdivided into long and 


short [forms]. This is truly freedom of all [vowels]. And so it was said: 


(agra) among the letters and it can be called aksara as well as any other letter of the alphabet (for 
example, the alphabet is called aksrasamamnaya in the Mahabhasya). Since these alphabets came out 
of ‘Siva himself, who is immortal, these varnas are known as aksaras (deathless). The jaal (net) that 
the Supreme God knitted is called aksaramala. 

3 From that aksara, imperishable Brahma or ‘a’ comes sakalagunam. It seems that sakalagunam can 
also be interpreted as referring to both, Brahma and the letter ’a’: as qualities of the material, 
immanent world divided into parts or as phonetic characteristics of the Sanskrit vowels. 

?! Panini, Astādyāyī 1.1.71. The rule says that the initial item (adih) together with (saha) the last 
(antyena) marker (ita) denotes itself and all the items before ‘it’, thus, constituting a siglum 
(pratyahàra). Here in case of aham, strictly speaking, the rule cannot be applied because ‘ha’ is not a 
marker, ‘it’, or anubandha. aham is only a kind contraction of the entire alphabet in a manner similar 
to pratyaharas. 

? emend. A,B: vaikhayadisu 

3 emend. A,B: prakatitam 

3⁄4 V: gatam 

35 V: iccha 

?6 These are verses 7 and 8 in V. 
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The letter ‘i’ in its proximity to the letter ‘a’ is understood as the cause of all 
letters due to its power [and] potentiality to be the cause of the worlds. 

When there was a desire to manifest the world, then it happened so. The seers 
who mastered the Vedas called it ‘the seed of desire’. 


uktam ca| 

svaprakasSaparamatmavastuno drsyamanajagatah sisrksayà| 

kamatah parasivapraves$anam" kamabijam idam eva niácitam| 

bindur” bindudvayariidhah sardhayoni?-svarüpika ^| 

mahakàmakalarüpam atmanam cintayet striye*'|[iti| 

uh vyapakatvenasid ity atra| ukaro visnur ity ahur vyapakatvan maheégvaritil|” 


It is also said: 

The seed of desire is the entrance to the supreme Siva because the desire to 
create visible worlds comes from the essence of the self-effulgent supreme Self. This 
indeed is quite certain. 

Bindu (dot) developed into a double bindu assumes an image of half yoni 
(womb). Oh beloved, one should contemplate on the Self appearing as an aspect of the 
great desire. 

Here, ‘uh’ appeared by the power of omnipresence. [They] say that the letter 
‘u’ is Visnu, [and it is] Mahe$vari due to its omnipresence. 


rlk sarve 1? mayakhyam vistaritacaracaram| 
vrttim aéritya cidrüpo janayamasa ca“ balah^|3|' 


3. ‘rik’ is everything. Engaged in the activity called Maya, or “P, [the 
Lord who is] consciousness and power by nature produced (or gave 
birth to) the expanded world of movable and immovable. 


? V: parasivaprakasitam 

38 V: bijam 

? emend. A,B: sodvayeni- 

? V: -svarüpakam 

^! V: priye 

? Verse 9 in V: 3T T MAA SITIS THER OT ATT 


ent MAA A ASAE IIS I 


Translation: The letter ‘a’ is pure cognition. The letter ‘i’ is known as an aspect of consciousness (cit). 
They say that the letter ‘u’ is Visnu (and it is) Mahe$vara due to its omnipresence (or pervasiveness). 
9 A: rik sarvai[sa/Sa][1/?] 
^ A,B: [va/ca/ba]. In the Mss A,B ‘va’ stands for both, ‘va’ and ‘ba’. 
5 A B:[va/ca/ba]lah 
^ Verse 10 in V: RAD WIM Ara AARNA | 


wr GRAS STASIS II2 o l 


Translation: A group of letters ‘r Į’ is Sarve$vara (the Lord of Everything, the Infinite Being) [who] 
showed Maya, the activity of the mind. Assuming only that activity he brought into being the form of 
the universe. 
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nanu sarvavedantesu parame$vara eka niscitatvat mayam a$ritya jagadriipo abhūd 
ityukter advaitahanih syad ity aéankyaha| rlk sarve^ itil) r parame$varah 1 
mayakhyam* manovrttim àíritya idam caracaram janayamasa| rtam satyam param 
brahmetyadi? rt param satyam ity arthah| 

vrttivrttimator atra bhedale$o na vidyate| 

candracandrikayor yadvad vagarthav iva sundariti™| 

mama vrttimato rüpam Ikarah parameévariti|"! 
atra caracaram janayamasety uktam janyajanakabhàvat| advaitahanir ity a$ankyaha|| 


However, he says in doubt: “Since all Vedanta schools maintain a strong 
position that Parame$vara 1s One, then being engaged in Maya [he] assumed the form 
of the universe, which means destruction of non-duality". So, rlk sarve (‘rlk’ is 
everything). ‘r’ is Parame$vara. Being engaged in the mind activity called Maya, or 
‘I’, [he] became an origin of this world of movable and immovable. “rta (settled order) 
is the truth, supreme Brahma etc.” confirms that ‘rt’ is the supreme truth. 

There is no difference here between two functions, or activities (vrttimat). Oh, 
beautiful lady, like the moon and the moon light so also are the word and its meaning. 

The letter '/' is a form of my activity, the supreme Goddess Parame$vari. 

He says in doubt: “Here [in the verse], it is told that [he] produced the world of 
movable and immovable because there is a relationship of producer and produced 
(janaya-janaka), [but] this destroys non-duality." 


eon mahe$varav? aikyam vijfíanam sarvavastusu~| 
saksitvat sarvabhütànam sa eka iti ni$citam|4|* 


4. ‘eon’ is known as oneness of Mahe$vara and Mahe$vari in all things. It 
is strongly maintained that he is One because he is the witness of all 
existing beings. 


eon iti] a-aksarah| i-mayayuktah san| u-jííanarüpah prajfianatma| sarvavastünam ekatvat 
advaitapattih na nanatvam janyajanakatvam ca svayam pravi$ya tadrüpena varttata ity 
arthah| vatabijanyayena ceti pürvasütradvayajanitavarnapaficakam eva sakala-? 


^ emend. A,B: sarva 

5 emend. A,B: makhyam 

? A quotation from Narayana suktam. 

5 In V, this is verse 11 where pada d reads: yathā vágarthayor api. Then the translation of the last two 
pddas would be: just as the moon and the moon light so also are the word and its meaning. 


Verse 12 is not found in this recension: RAN xq Te Teorey | 
qai RAH sepes [q«i 
Translation: He reveals the universe by the will [which is] his own power of consciousness. Among the 
letters these two letters are known as androgynous, placed in the middle. 
?! In V, there is a quotation from Sritantra: matto hyabhün manorüpah lkarah paramesvart 
? V: mayesvaratmy. It means that the aphorism ‘eon’ has the nature of Maya and Maheévara united 
together. 
°° emend. A,B: sarvavapha. 
Verse 13 in V. 
°° B: sakale- 
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-jagatkaranam iti proktam| uttarasütra'*-varnànàm api tasmad eva sambhavah| 
samastivyasti--’bhedena pürvavarnadvitryasya pürvavarnatrtiyasya ca samyogam idam 
sütram| sambandham api ekatve coktam| 


In regard to [the sutra] ‘eon’: ‘a’ is imperishable, ‘i’ is united with Maya [and] 
being so [it becomes] ‘u’ which has the form of knowledge, omniscient by nature. 
Oneness of all things [and] absence of multiplicity and relationships such as between 
creator and created lead to non-dualism. He himself having entered [the world] 
assumed its form. Just as a Banyan tree seed, so also a group of five letters appearing 
in first two sütras become the cause [or the seed] of the entire universe [or universe 
with form], this was declared. The letters in the subsequent sütras also originate from 
those [five letters]. This sūtra is an aggregate, or a conjunction (samyoga) of the third 
letter with the first and the second letter with the first through distinct relationship of 
the whole and a part (= samasti-vyasti). The connection (sambandha) was also said to 
exist in oneness. 


$rnu tvam savadhanena caturnàm api samyatam*| 
vedanam ca mahavakyam? catuskanam ihocyate|| 
brahmaéabdena yad vastu tat? prajfíanam?' udiritam 
tad brahma sarvasaksitvan tat tvam asy™ eva satyatah® 
anyatva caranarthaya® ayam atmety atharvana*'|4| iti? 


62183 
| 


Listen attentively about equality of all four Vedas. The great sayings [of 
Upanisads] consisting of four [statements] are spoken here in this world. Whatever is 
expressed by the word Brahma®, it is said to be omniscience (or wisdom, or 
intelligence). tat (that) refers to Brahma because [he is] the witness of all, so tat tvam 
asi (you are that) is the only truth. The difference [of sayings] is for the purpose of 
distinction between Vedic schools. [The saying] ‘ayam dtma...’ (this Self...) belongs to 
the Atharva Veda. 


56 emend. A,B: uttaratra 

?! emend. A samistavyasti-; B samistamasti- 

?* V: samyata 

? V: mahabhaga 

$9? V: tattva- 

9! V: jfianam 

9? V: itiritam 

% The padas cd in V: prajfiánam brahma yasmàd dhi tasmád brahmasmyaham tatah|| 

% emend. ^,B: nassy 

95 V: tattvatah 

% V: varanatvaya 

% V: etyapi varnyate 

% According to V, the verses are cited from Sanakadaksinamürti samvadamahavakyavivarana. 

© The word Brahma occurs three times in four Upanisads’ great sayings: prajfianam brahma (Aitareya 
Upanisad 3.3 of the Rgveda), aham brahmasmi (Brhadaranyaka Upanisad 1.4.10 of the Yajurveda), 
tat tvam asi (Chandogya Upanisad 6.8.7 of the Samaveda), ayam atma brahma (Mandukya Upanisad 
1.2 of the Atharvaveda). 
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aiauc brahhma"-rüpah sajagat” svantargatam tatah| 
icchaya vistaram kartum àvir asit krpanidhih”|5| 


5. ‘ai-auc’ has the nature of Brahma who has the universe concealed 
within himself. Then, [he], an ocean of compassion, became manifest 
by [the power of] his own will to expand the world. 


svatmabhitasya paramesvarasya jagatkaranatvam katham ity aSankyahal aiauc iti| tatah 
svantargatam jagad vispharitum icchuh ai jhanaSaktiyuta iti atah purvasttragata akara- 
ikaradirghayogasyaiva ekaratvam| atra sah prajfíanasvarüpaparame$varo yah 
pürvasütrantaragatabhàvah| uktam svaravimarsinyam| ukarajhanasamyogat 
sarvasambhütir^? isyate|™ evam tattvasamudayanam dvadasavarnanam 
Sivadiprakrtyantanam ^ udbhavah|  prakrtipurusavivekam uttaratra — kapaysütre 
upasamharatvena pathyate| atra hrasvadirghaprabhedat caturdasasvaranam eva 
kirttanam| caturdasabhuvanacaturdasacakracaturdasaprakaranam iti niskarsah| 


How can Parame$vara being within his own Self become a cause of the 
universe? - He says in doubt. [The reply is] ‘aiauc’. Then, desirous to shine forth (or 
manifest) the world concealed within himself (or unmanifest), [he becomes]) ‘ai’, a 
combination of knowledge and power. Therefore, the characteristics of sound ‘e’ are 
concealed in the first sūtra, [1.e. the sound ‘e’] is a combination of long sounds ‘a’ and 
‘T. Here, in the state of being within the first sūtra, he is the supreme Lord, 
consciousness by nature. It is said in the Svaravimarsinit: “The manifestation of 
everything is said to derive from the combination of the letter “u” with knowledge." In 
this way the assemblage of primary elements (fattvas), [or] twelve letters, beginning 
with Siva and ending with prakrti came into being. The distinction between purusa 
and prakrti is taught later in the sūtra ‘kapay’ by the ulterior statement. The number of 
the fourteen vowels only is [given] here due to division into short and long [forms]. 
This is the essence of the fourteen worlds, fourteen cakras, and fourteen classes. 


atra Sivagaurisamvade 
tava mantre” mahesàni mama ripam” tvam eva hil 
caturdasatmakam cakram tava cakram itiritam| 
trayodasatmakam turyam àvayor mantram ambike| 
tac chinyakale” bindvatma tasmad aksarasambhavah| 
bindusphutana’*-matrena varnanam ca samudbhavah| 
tasmad akasamukhyani bhütani samajayatal| 
binduh sricakrarajasya parabrahmatmakas” tv itil 


7 emend. A,B: brahmana. The verse is unmetrical in A,B. 

7l V: san jagat 

? V: mahamunih. This is verse 14 in V. 

7 B: sarvabhütir 

"The commentary in V contains a quotation from  Jsvaravimarsint akdrekarokaranam 
hrasvadirghanam samyogat sarvasambhitir isyata iti 

7? V: mantram 

76 emend. A,B: rüpa 

7 V: ucchiinakale 

78 V: bindusphotana- 
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caturdasatmakam™ paścāc cakrakarena sambhavah?! |5| iti 


Here is the dialogue between Siva and Gauri: 

In your mantra, oh Mahe$ani, you are indeed my form. The cakra, consisting 
of fourteen [parts] is proclaimed to be your carka. 

Oh Ambika, our mantra is the fourth state (turya) consisting of thirteen parts. 
At the time of dissolution, that [mantra] has the nature of bindu from which all the 
letters originate. 

Also, the letters come into being by mere expansion of the bindu from which 
the primary elements such as space etc originated. 

Bindu has the nature of the supreme Brahma (or the Absolute) of the royal 
Sricakra. Afterwards, the fourteen [vowels] were originated from the letter ‘a’ in the 
cakra. 


bhitapaficakam etasmat hayavarat maheésvarat| 
vyomavayvambuvahnyakhyabhitany asit sa eva hil6|** 


6. A group of five elements which are ‘ha-ya-va-rat’ originated from that 
Mahe$vara. He indeed became the elements called space, wind, water, 
and fire. 


tata atmanah sakasad akasadibhitasambhavam™ àha| bhitapaficakam iti| sa eva 
parameévarah| 

hakarad vyomasambhütir? yakarad vayur ucyate| 

rakarad vahnis*6 toyam tu vakarad iti $aivavak|" 
tasmad atmanah akasah sambhüta iti| tasmat parameévarad bhütapaficakatmakam 
akasadikam prapaficakaranam àsit| atrasmin sütre bhütapaficakam asid iti uktam|6]| 
akasadi bhütacatustayam evoktam| na prthvity akanksayam| yadadharasvaripam 
samastakaranam iti sütràntarenavocat| 


Thereafter, he says that the elements beginning with space originated from the 
presence of Self. In regard to bhütapaficakam (a group of five elements): sa eva (only 
he) means Parame$vara. 

According to saivas' speech (vak), the manifestation of the space element 
(vyoma) comes from the letter ‘ha’, from ‘ya’, wind is said to derive, fire derives from 
‘ra’, water derives from ‘va’. 

Space (akdsa) originated from that Self. The cause of further expansion 
comprised of five elements beginning with space [comes] from that Paramesvara. In 
this sutra, it is said that he became a group of five elements. (6) [However,] only a 


? emend. A,B: parabrahmatmakam 

8° V: caturdasatmakah 

31 emend. A,B: sambhava 

® This is a quotation from Sivagaurisamvada Mahamantratattvaprakasini. 
83 This is verse 15 in V. 

*^ B: sakasadibhiite sambhavam 

55 V: vyomasamjfiam ca 

36 emend. A,B: vahni 

87 V: saiva vak. This is verse 16 in V. 
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group of four elements beginning with space was mentioned. There is no earth 
element to complete the sense. He told in the sūtra, that the cause of everything is 
[something] which has the nature of support. 


adharabhütam bhütanam annadinam ca karanaml| 
annad retas tato jivah karanatval laniritam|7|* 


7. [‘lan’] is the element of support, the cause of food etc., and living 
beings. Semen derives from food. From that [semen], a living being [is 
born]. ‘lan’ was proclaimed due to its causative force. 


adharabhitam iti) bhütanam pranijatanam® udbhijjadinam” pradhanadharabhitatvat 
prthvi punas cannapanadinam karanatvat|| pratyekatvena lanityadiritam ity arthah||7|| 


adharabhitam (the element of support) is used in the sense of earth because 
[this is] a primary element of support of what exists (bhütanam), or living beings born 
from seeds etc., and also, because [the earth is] the cause of food, drinks etc.. This is 
the reason to deal with ‘/an’ and so forth singly. (7) 


$abdaspar$au riiparasagandhaé ca fíamanananam| 
vyomadinàm gunadini™ janiyat sarvavastusul8|” 


8. Sound and touch, form, taste, and smell are ‘fa-ma-na-na-nam’. 
One should know peculiar qualities of [elements] beginning with air etc. 
in all things. 


tatah prthivyadinam karanatve sthitanàm tanmatranam samutpattikramam àha| 
Sabdasparsav iti tantroktenoddhatitam| anyatra bijanirnayabheda bahavah santil 
paficavargesv antimarna $abdaspar$adayo guna iti vakyaniti|[8| 


Thereafter, he says about a succession of manifestation of established subtle 
elements (tanmatras) as the cause of earth etc. [The word] sabdasparsav (sound and 
touch) [is explained] according to a selected [passage] from the tantras. There are 
many divergences of opinions regarding bija (seed) elsewhere. There are statements 
that the qualities beginning with sound and touch are the final letters of five series 
(vargas) of consonants. 


jha-bhaíi asau viradrüpacidatmanah sarvajantusu vijfieyam”| 
sthavaradau na vakyani varganam turyavarnayoh|9|"* 


55 This is verse 17 in V. 

š? A: pranijatinam 

? emend. A: udbhijjadini; B: udbhijadini 

?! V: guna hyete 

? Verse 18 in V. 

?5 A: vijfiayam 

° The verse seems to be corrupted because the first line is unmetrical and the verse does not mention 
any fattvas corresponding to the letters. The whole verse resembles verse 19 in V: 
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9. ‘jha-bhan’ should be recognised in all living beings as [him who] has the 
nature of consciousness in the form of the supreme intellect (viraja). There are no 
[such] statements in regard to inanimate [objects] and so on. 


jhabhafi iti) viradrüpa$ivasya pranijatasya jhakarabhakarau” sthavaradisu vina 
vijfieyav ity arthah|9|| atha kramapraptapadadikam aha| 


The meaning of ‘jha-bhan’ is that the letters ‘jha’ and ‘bha’ should be 
recognised as belonging to Siva in the form of the supreme intellect of living beings, 
excluding inanimate objects. (9) Now he says in successive order about [action 
faculties] beginning with the foot. 


ghadhadhas sarvabhütaànam padapayt upasthakah| 
karmendriyagana hy ete jata hi paramatmanah|[l0[* 


10. ‘gha-dha-dhas’ are the organ of locomotion, the excretory organ, and the 
organ of reproduction of all the creatures. These groups of action faculties 
are brought into existence by the supreme Self. 


ghadhadhas iti, paramatmanah éivasakasat ime karmendriyaganàh padapaytpastha 
ghadhadhavarna jàtà ity arthah||10|" 


The meaning of ‘gha-dha-dhas’ is that these groups of action faculties [such 
as] organs of locomotion, the excretory organs, and the organs of reproduction are 
letters “gha-dha-dhas’ brought into existence by the supreme Self, or derive from 
Siva. (10) 


$rotratvannayanaghranajihvadhindriyapaficakam| 
sarvesam api jantünàm tritam jabagadadaá |11|” iti 


11. ‘ja-ba-ga-da-das’, also proclaimed to belong to all living beings, are 
five senses: ear, skin, eye, nose, and tongue. 


$rotratvag iti) varnanam ca madhyavargestha jfianendriyajanakam iti vijfieyam ity 
arthah||11|| tatah pranadipaficakamanobuddhyahankarah samunmilyantel| 


SEAT ST mDTSUMPSXTEd PATA: | 
wisq fares earaerer + Frat | 
miri qaqa 9 PARAN TS Wü 


Translation: Also, ‘jha-bhan’ are speech and hand of [him who] has nature of consciousness in the 
form of the supreme intellect (viraja). He should be known in all living beings except immovable 
(or inanimate things) etc. The forth syllables in the series of consonants are composed of faculties of 
action. 

? emend. A,B: jakarabakarau 

°° Verse 20 in V. 

? A.B: kramapraptapadadikam àha| The expression in the Mss seems to be a scribal error. It is out of place 

and the same phrase occurs just before verse 10. 

?* Verse 21 in V. 
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Srotratvag (ear, skin) also means that among the letters, [the syllables ja-ba- 
ga-da-da| occupy the middle position in [their respective] series of consonants [and 
they] should be known as generating cognitive faculties. (11) Thereafter, mind, 
intellect, limited egoity, and a group of five beginning with the vital air (prana) are 
disclosed. 


pranadipaficakam caiva mano buddhir ahamkrtih| 
babhüvuh? karanatvena khaphachathathacatatav|I12 |^? 


12. ‘kha-pha-cha-tha-tha-ca-ta-tav’ became by the force of causality a 
group of five [elements] beginning with the vital air (prana) as well as 
mind, intellect, and limited egoity. 


pranadipaficakam iti| 

vargadvitiyavarnotthah pranadyah paficavayavah| 

adya'”!-vargatrayaj jata antahkaranavrttayal|'” iti 

anyadvayasamudbhütau purusaprakrtiguneti ca| 
etair astavarnaih pranadipaficakam manobuddhyahankaras ca jagatam karanatve 
sambhütà ity arthah||12] 


The meaning of pranddipancakam (a group of five beginning with the vital air) 
is [as follows]: 

The letters in the second position in the series of consonants are five winds 
beginning with prana. The activities of the inner instruments (antahkarana) emerge 
from the initial [letters] of three series of consonants. Moreover, the qualities of 
purusa and prakrti originated from the other two [series of consonants]. 

It means that a group of five vital airs beginning with prana plus mind, 
intellect, and limited egoity came into existence through these eight letters being the 
cause of the worlds. (12) 


prakrtim purusafi caiva sarvesam eva sammatam| 
sambhütam iti vijfieyam kapay syad ity ahoditam’™|13]| 


13. Surely he says that ‘ka-pay’ is to be known as a combination [of 
procreative principles which] are truly regarded by everyone just as 
prakrti (nature) and purusa (primordial being). 


tatah sarvapranikaranatve adyantavarga'“-dvayadyaksaragrahatve samputibhavah 
prakrtipurusabhyam prakaéayati| prakrtim iti| kakarapakarajatau prakrtipurusav ity 
arthah||13|| tato’vasthatrayam nirüpayati sattvam rajas tama itil 


?? V: babhuva 

100 Verse 22 in V. 

11 V: madhya- 

102 Verse 23 in V. 

103 V: nigcitam. This verse is 24 in V. 
10% emend. A,B: adyantavarna- 
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Thereafter, the existing space between two hemispheres [made of] purusa and 
prakrti illuminates being the cause of all living beings when initial letters of the first 
and the last series of consonants are taken together. [The verse beginning with] 
prakrtim means that both classes of the letters ‘ka’ and ‘pa’ are prakrti and purusa. 
(13) Thereafter, he describes three states which are sattva, rajas, and tamas. 


sattvam rajas tama iti gunanam tritayam pural| 

samaéritya mahadevah $asasar kridati prabhuh|I4| ^ 

14. The great God (Mahadeva) assuming in the beginning a triad of 
qualities (gunas) sattva (purity), rajas (activity), and tamas (inertia) 
'sa-sa-sar' the mighty one plays. 


pura srsteh prak Sasasavarnasambhitasattvarajastamogunan  a$ritya  parama$ivah 
sarvabhütesu kridatity arthah| 

S$akarad rajasotpannah’™ sakarat tàmasodbhavah| 

sakarat sattvasambhütir iti trigunasambhavah||'”” 
sarvatattvajanakah tattvatrtajfiapanartham sütram etac cakara iti||14| 


This means that pura (in the beginning), or before the emanation, the supreme 
Siva (Paramasiva) assuming qualities of sattva, rajas, and tamas produced from ‘fa- 
sa-sa' plays in all living beings. 

rajas arises from the letter ‘fa’, the quality of tamas derives from the letter 
‘sa’, sattva is produced from the letter ‘sa’. Thus, three qualities came into existence. 

The progenitor of all constituent categories made this sutra with the purpose of 
making known the supreme category. 


tattvatitah parah saksi sarvanugrahavigrahah| 
aham atm paro hal syad iti $Sambhus tirodadhe|15| ^ 
iti $rImat sarvalokopakarinandikeSaracita kasika samaptah|16| 


15. “I am Self, a supreme witness beyond the categories of existence, the form 
of complete grace, the final (or supreme) hal” - saying thus Sambhu 
disappeared. 

16. Thus ends the commentary composed by Nandike$a, a saviour of the whole 
world. 


sarvanugrahavigrahah saksi tattvatitah hal syad iti dhakkaninadavyajena sarvesam 
munijananam tattvam upadisan tirodadhe'? ity arthah|15| ity adinandike$varakrta 
siitravimarsini samaptal| 


kasikayah tikasamaptah || $ubham| Sivadattena likhitam svartham|| Subham astul|'’° 


105 Verse 25 in V. 

1% emend, V: rajasobhütih; A: raja utpanna; B: rüja utpannah. 
V? Verse 26 in V. 

108 Verse 27 in V. 

109 emend. A,B: stirodadhe. 

110 This line is not found in B. 
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The meaning is that having taught the truth - ‘hal’ is the form of compete 
grace, a witness beyond the categories of existence - to all the saints by the artifice of 
sounding the drum, he disappeared. (15) Deliberations on the sütras composed by 
Nandike$vara are completed. The notes on the commentary are finished. [Be] 
auspicious! Written by Sivadatta [to express] the original meaning. Be auspicious! 
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